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Two basic assumptions have dominated the scholarly presentation of the origins of modern Islamic reform trends in the Arab world since its shaping in the years following the First World War.' One is that modern Arab Islamic reform originated in Egypt with the "Modernism" of Jamal al-Din al-Afghani and Muhammad 'Abduh; the other that the modernist trend, in the Arab world and elsewhere, constituted a sharp departure from the rigid tradition of medieval Islam. Both assumptions, however, reflect essentially the subjective viewpoint of the Salafi trend of the 1920s and 1930s, with whom Western scholars had most contact and on whose writings they principally relied. The Salafiyya, under the leadership of Rashid Rida and his influential journal al-Maniir, cherished the ideal of a return to the religious and political way of the forefathers (the salaf). Their purpose was to dissociate contemporary Islam from its latter-day tradition, both scholarly and mystic, presenting it as the cause of the decline of Muslim civilization and as an impediment to the adoption of useful Western innovations. This basically Salafi view was reproduced in the Western scholarly contention that Islam, after its formative period, refused to further adapt itself to new conditions or revise its outlook. As against the Muhammad 'Abduh (London, 1933) ; and the work that summarized their views: H.A.R. Gibb, Modern Trends in Islam (Chicago, 1947). inner synthesis that gave Islam its initial drive, and was revived for the last time by Ghazali in the eleventh century, its subsequent decline was explained as a result of the compromise that developed between the religious scholars ('ulamd' ) , who became blind adherents of traditional learning, and the mystics (Siifis), who plunged into theosophical meditations and ecstatic popular rituals. In this way, Western scholars could adopt the Salafiyya's portrayal of itself as heir to the movements that arose against this compromise, first the pre-modern puritanical Wahhabiyya and then, under Western political and cultural pressure, the rationalist Islamic Modernism.
Yet these dominant assumptions in the Western scholarship on modern Islam, which were never unequivocally adopted even by those who first proposed them, have been increasingly challenged by subsequent research. Detailed monographs which have been written on Islamic thinkers and movements of later centuries on the basis of their own writings have amply demonstrated that, alongside the growing compromise between 'ilrn and tasawwuf after the days of Ghazali, there was also a thriving tradition of their synthesis which continued down to modern times. This tradition can be defined as the reformist middle way, between the two extremes of the 'ulamd' who did not concern themselves with both learning and the mystic path on the one hand, and to the Siifis who neglected the religious Law (sha&a) on the other hand. It was broad enough to include the differing personal inclinations of these men of religion, as well as the different outlooks that they expressed as a result of the particular circumstances in which each of them lived and worked. To this reformist tradition belonged even the two central figures whom the Salafis depicted as the prototypes of the contradiction between 'ilrn and tasawwuf-Ibn Taymiyya, from whose call to follow the path of the forefathers they derived their name, and Ibn 'Arabi, whom they vehemently rejected. As to the Sal& trend itself, Western scholars soon realized that its ideas and activities after the First World War constitute only the second stage of its d e v e l~p m e n t .~ Recent research has See especially Albert Hourani, Arabic Thought in the Liberal Age, 1798 -1939 (reiss. Cambridge, 1983 , pp. 222-23. further demonstrated that the Salafiyya was not a mere offshoot of the Modernist trend in Cairo, but rather a separate trend that emerged among the reformist-minded 'ulama' in the Arab provinces of the late Ottoman E m~i r e .~ Damascus played a pivotal role in the emergence and dissemination of the ideas of this original trend of the Salafiyya. An important center of the reformist tradition in latter-day Islam, in the first half of the nineteenth century it actually surpassed Cairo as the major locus of learning in the Arab lands. This reflected the relative independence of its men of religion under Ottoman rule, reinvigorated by the awakening brought to the city in the 1820s by Shaykh Khglid within the framework of the Naqshbandi order, as against the increasing subjugation of their Egyptian counterparts by the centralizing regime of Muhammad 'Ali. With the initiation of Western-inspired reforms in the empire in the second half of the nineteenth century, the reformist-minded 'ulama' of Damascus, now under the leadership of the celebrated Arnir 'Abd alQgdir al-Jazaliri, at first endeavored to cope with the new realities through a reinterpretation of Ibn 'Arabi's legacy. It was from among this group of 'ulama' that the Salafiyya was to emerge toward the end of the century.
The present article concentrates on this first-generation Salafi trend in Damascus. It first seeks to trace the emergence of the new emphasis on the return to the way of the forefathers among the city's 'ulamd'. Then it proceeds to examine the forces that shaped the reformist outlook of its main proponents, especially in 'Abd alQgdir's Akbari circle-i.e. the followers of al-Shaykh al-Akbar, Ibn 'Arabi-and to analyze the circumstances that led them to turn to the seemingly opposing teachings of Ibn Taymiyya. It concludes with a reconsideration of the relationship between the Salafiyya of Damascus and the contemporary Islamic Modernism of Afghani and 'Abduh, which is so often regarded as its progenitor.
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The Emergence of the Salafi Trend in Damascus
In developing a special interest in the teachings of Taqi al-Din Ahmad Ibn Tayrniyya, the reformist-minded 'ulamii' of late Ottoman Damascus were probably inspired by their counterparts in Iraq. Prominent among these was Nu'man Khayr al-Din al-Alas1 of Baghdad, who under the influence of Siddiq Hasan Khan, the leader of the Indian Ah1 al-Hadith movement, completed a lengthy book in 1880 in defense of Ibn Taymiyya's views.4 Two years later, Alnsi spent a few weeks in Damascus, while on his way to Istanbul, meeting local colleagues and discussing with them his new conviction^.^ The Damascene 'ulamii' did not depend, however, upon the writings of Hasan Khan or Alusi, as two direct channels were open to them to become acquainted with the teachings of Ibn Taymiyya. On the one hand, Damascus was a principal center in the Ottoman Empire, and indeed in the entire Muslim World, of the Hanbali school, in whose expositions the theological opinions and legal rulings of Ibn Taymiyya were interwoven. On the other hand, as Ibn Taymiyya spent most of his life in this city, many manuscripts of his books were preserved in the endowment libraries of its main mosques. These local sources played a decisive role in shaping the two principal reformist branches that gradually combined to form the Salafi trend of Damascus. One branch, the more traditional, tended to rely on Ibn Taymiyya's thought in its quest to adapt traditional law and theology to the new circumstances of the modernizing state. The other branch, being more innovative, saw in his work, in addition, an integral role in the wider scheme to revive the local Arabic heritage.
One of the first expressions of a renewed interest in the work of Ibn Taymiyya among the reformist 'ulamii' of Damascus appears in an essay that was evidently composed in the early 1880s by a member of the leading Hanbali family in the city, Muhammad al-Shatti. The essay, which circulated in manuscript form and was published only posthumously, was designed to show the full compatibility between the state laws and the sharica commandments. The state laws that Shatti thus set out to defend were those promulgated in the Ottoman Empire since the inauguration of the Tanzimat regime. Yet beyond the justification of the already existing reforms, the essay elucidated in an unprecedently clear and direct way the question of the relation between religion and state in Islam. Relying on Muslim orthodox political thought, on the one hand, and on the social theory of Ibn KhaldOn, on the other, Shatti clarified that there is a close affinity between the government and divine law.6 In accordance with Ibn Taymiyya's legal rulings, he further stressed the duties of the ruler toward his subjects, first and foremost among them to appoint the most competent persons to state positions and to consult the 'ulamii' in local affair^.^ In order to justify his reliance on Ibn Tayrniyya, Shatti introduced this essay with a discussion on ijtihad. He stated that there were many mujtahidzin in the first three centuries of Islam, and that even after the crystallization of the legal schools (madhiihib) there were still legists, such as Shaykh al-Islam Ibn Taymiyya, who possessed all the requirements to practice it.8 Nonetheless, in spite of Shatg's tendency to thereby extend the existing sources for legal rulings, his aim in this essay was not to adopt ijtihad, as his model would r e q~i r e ,~ but on the contrary, to preserve the opposite principle of taqlid, the blind imitation of past authorities. He argued that in order to cope with the pressures of the modernizing state, it would be preferable to follow a ruling of any competent 'iilim than to act without taqlid at all.1°
The last step toward rejecting taqlid altogether, and adopting ijtihad in accordance with the teaching of Ibn Taymiyya, was taken shortly thereafter by one of Muhammad al-Shatti's most outstanding colleagues, 'Abd al-Razziiq al-BiGr. Bitiir was indeed the founder of the more traditional branch of the reform trend that was to become the Salafiyya of Damascus. Rashid Rida himself described him, many years later, as "the renewer of the forefather's way in Syria" (mujaddid madhhab al-salaf fi al-Sham).I1 All the biographers of Bitar further emphasize that this was the turning point in his life, leading him to abandon the religious legacy of his time, in which he was raised and in whose framework he had operated until then. Their statement was based on the description of his grandson and heir, Muhammad Bahjat al-Bitiir, who wrote that he followed the customary method of unquestioning approval (taslim) until after the age of fifty, when God inspired him (alhama-hu) to rely solely on the Qur'an and the Prophet's example (sunna) and not to accept any opinion or legal ruling without proof. Bitiir's turn to the new path occurred, then, in 1885 or 1886, when he reached the age of fifty, according to the Muslim calendar.'?
The more that Bitgr's new reformist conviction deepened, the more his preaching for it among the religious circles in Damascus intensified. He urged the 'ulamii' not to accept the opinions of their predecessors without considering their reasoning, and subsequently mounted an attack upon the widespread belief in the power of the dead to intercede with God, or to miraculously fulfill wishes. This new conviction must have aroused opposition among the orthodox 'ulamii' and Siifi shaykhs, though for a decade there is no evidence in our sources of any action taken against Bitar or his colleagues. It was only at the beginning of 1896 that their rivals succeeded in implicating them with the authorities in the so-called mujtahidiin incident.I3 Summoned to the provincial court, they were accused of considering themselves as mujtahidiin, meeting to read Prophetic traditions (hadith) and asking for proof of the rulings of the legists (fuqahaJ). The interrogation was harshly conducted under conservative pressure by the local mufti, but thanks 'yamal al-Din al-Qisimi," al-Manhar, 17 (1914) , p. 558.
l2 Muhammad Bahjat al-Bitar, "Tarjamat al-Shaykh 'Abd al- RazzBq al-Bier," al-Mancir, 21 (1919) , pp. 318-19; 'Abd al-Razzaq al-Biar, Hilyat al-Basharp Ta'rikh al-Qarn al-Thhalith 'Ashar (3 Vols., Damascus, 1380 -1383H/1961 -1963 to the intervention of the Ottoman qadi they were soon released. The mujtahidzln incident enables us, for the first time, to identify the religious men of Damascus who became inclined to follow Bitar in adopting the teachings of Ibn Tayrniyya. Most outstanding among them were Ahmad aljaza'iri, the brother of the Arnir 'Abd al-Qsdir, and the younger Jam51 al-Din al-Qasimi, who soon distinguished himself as the main exponent of the Salafi ideas in Damascus. The more innovative branch of the reform trend that was to become the Salafiyya also emerged in the mid-1880s. The most prominent figure in this branch was Tahir aljaza'iri, who began his career as the principal educational assistant of the well-known reformist governor Midhat Pasha in 1878-1880.14 In his capacity as the general superintendent of education in Syria, Jaza'iri attached much importance to the gathering of endowed collections of manuscripts from the city's mosques in a central library that would better preserve them. For this purpose he established the Zahiriyya Library, later on the core of Syria's national library, obliging the recalcitrant administrators of these endowments, with the help of the authorities, to hand over their collection^.^^ After the dismissal of his patron, Jaza'iri was increasingly attacked by the conservative religious men of Damascus, who finally succeeded in obtaining an imperial decree ordering the abolition of his post.I6 Their victory was achieved in 1885 or 1886.17 These were the years when Tahir aljaza'iri, like 'Abd al-RazzBq al-Bitar, began to stress the model of l4 For a description and assessment of Midhat Pasha's term of governorship in Syria, see Max Gross, "Ottoman Rule in the Province of Damascus, 1860 -1909 ," (Ph.D. dissertation, Georgetown University, 1979 Ibn Taymiyya. His biographers, among whom the most important were his two devoted disciples, Muhammad Kurd 'Ali, the admirer of modern civilization, and Muhammad Sacid al-Bani, the more religiously inclined, inform us that since his youth, Jaza'iri had been immersed in the reading of Ibn Taymiyya's works and that he tried to distribute them clandestinely and cheaply, regarding them as a means in the struggle against the innovations that were attached to the shada. Both biographers related his ruses to the fact that most of his contemporaries rejected these writings and considered those who praised them as being themselves innovators.18 Their descriptions clarify that Jaza'iri's interest in the ideas of Ibn Taymiyya was particularly awakened after 1885, when his engagement in cataloguing the rare collections of manuscripts that he had gathered in the Zahiriyya Library enabled him to discover and make copies of Ibn Taymiyya's long-forgotten works. For Jaza'iri, however, the study of the manuscripts of the "Shaykh al-Islam" was only a part of his larger interest in the revival of the Islamic-Arabic heritage. For the rest of his life, Jaza'iri dedicated himself to the study of Arab manuscripts, in search of which he traveled much in the Arab world and subsequently also in Europe. In 1898, his expertise was recognized when he was re-appointed to an official post as supervisor of public libraries in Syria.lg In the first decade of his activity, Tahir aljaza'iri could hardly find partners among the 'ulamii' of Damascus in his new reformist way. His main companion during those years was Salim al-Bukhari who, like him, is reported to have shown keen interest in the rare manuscripts that were preserved in the city, and particularly in the writings of Ibn Taymijya and his school. Bukhari followed Jaza'iri in combining the rejection of the orthodox tradition with the revival of the Arabic heritage. His turn to Ibn Taymiyya's legacy must have also occurred around 1885. Later in the decade, Bukhari achieved an even better position than Jaza'iri from which to spread the new reformist conviction, as he was appointed to the '' Kurd 'Ali, Kuniiz al-Ajdad, p. 17; idem, al-Mudhakkirat (4 vols., Damascus, 1948 -1951 Bani, Tanwir al-Bas&'ir, p. 80. '' Kurd 'Ali, Kuniiz al-Ajddd, p. 12; Bani, Tanwir aLBasd'ir, pp. 24-25. post of mu& of the fifth Ottoman army in Syria. As the officer in charge of exempting religious students from duty, he could exert much influence on the younger generation in this sphere. His frequent travels with the army, especially to Istanbul and the Hijaz, and his meetings with 'ulama' who were visiting Damascus from other lands, gave Bukhari additional ample opportunity to forge acquaintances and discuss his reformist views.20 It was only during the 1890s that Jaza'iri himself began to acquire a large number of students of his own from among the younger generation of the Damascene 'ulamii'.
The Sufi Reformist Legacy
The above description of 'Abd al-Razzaq al-Bitar's turning to the principles that were to form the foundation of the Salafi trend in Damascus is lacking in two vital respects. On the one hand, it overlooks Bitar's reformist upbringing and activity until the mid1880s, and on the other hand, it makes no reference to the historical circumstances that led him to adopt a new reformist path at that particular time. Both shortcomings derive from the Salafi viewpoint of his main biographer, Muhammad Bahjat al-Bifir, which was initially acquired from his grandfather and his associates in Damascus, but was later substantially modified under the influence of Rashid Rida and his school in Cairo.21 Both are representative, therefore, of the later-Sala€i outlook on the origins of the modern reform trends in Islam and are clearly echoed in the Western research. According to this subjective point of view, Bahjat tended to represent a bipolar reality between the loyalty to the sources and the spirit of investigation of the Salafiyya, adopted by 'Abd al-Razzaq after his fiftieth year, and the rigidity (jumud) that was prevalent in the learning of the religious scholars, including himself, up to that time. He thus could avoid attaching any importance to the fact that his grandfather was molded in the circle of 'Abd al-Qgdir aljaza'iri and was immersed in the theosophy of Ibn 'Arabi. In addition, Bahjat's claim that 'Abd al-Razziiq al-Bitgr's adoption of the way of the forefathers in 1885 or 1886 was the turning point of his life reflects his inability to comprehend that the new reformist conviction germinated in his grandfather only gradually, as a reaction to the changes that had taken place in Damascus in the previous years, in particular during the first half of the 1880s. This period coincided with 'Abd al-Hamid 11's consolidation of his regime over the Ottoman Empire. A critical analysis of the emergence of the Salafiyya in Damascus, therefore, must first turn to an examination of 'Abd al-Qadir's Akbari thought and its appeal in Damascus during the late Tanzimat period, and second, to the new circumstances that prevailed in the city under the reign of 'Abd al-Hamid.
As the head of the resistance movement to the French occupation of Algeria, 'Abd al-Qadir al-Jaz2'iri has received much attention from Western scholars, including the religious aspects of his life.22 'Abd al-Qiidir was born and raised in a leading maraboutic Qadiri family in West Algeria.23 He visited Damascus for the first time in 1825-1826, while accompanying his father on a pilgrimage journey, and had the opportunity to meet the Sufi reformist Shaykh Khglid of the Naqshbandiyya, who was generating a religious awakening in the city at that time.24 The crucial period in 'Abd al-Qadir's spiritual development, however, was delayed until his years of captivity in France. During this period he was able to realize, for the first time, the magnitude of the achievements of modern science and the rationalistic approach underlying it. He also went through a grave spiritual crisis that resulted in strong mystic experiences, making him a follower of Ibn 'Arabi.25 After his release, 'Abd al-Qadir chose Damascus as his place of residence in exile. Here he spent the last part of his life, 1855-1883, enjoying enormous prestige as well as lavish stipends.26 He was accepted as the undisputed head of the Algerian community that had settled in the city a few years before him2' and developed close ties with the local religious and commercial elite. 'Abd al-Qadir completed his mystical training in Mecca in 1862 under the guidance of Shaykh Muhammad al-Fasi in the Madani branch of the S h~d h i l i y y a .~~ on in the He reached illumination Mount Hira', cave where the Prophet himself used to spend his time in seclusion before receiving the message, and completed it with a second term of seclusion at the Prophet's grave in Medina.29 O n his return to Damascus, 'Abd al-Qadir continued to engage in the learning and instruction of Ibn 'Arabi's writings, with special emphasis on his magnum opus "The Meccan Revelations" (Al-Futuhiit al-Makkiyya). After his death, he was buried, according to his expressed wish, beside his spiritual master at the Salihiyya cemetery.30 'Abd al-Qadir's main contribution to the Akbari tradition lay in his redefinition of the relationship between mysticism and reason in Islam. In his two basically rationalist essays, composed under the impression of the achievements of Western science already before his arrival in Damascus, 'Abd al-Qiidir sought to demonstrate before the French rationalists and their Muslim admirers that man as individual and human society at large cannot reach perfection by 25 Jawad al-Murabit, Al-Tasawwuf wal-Amir 'Abd al-Qddir al-Hasani al-jazd'iri (Damascus, 1966) reason alone and therefore must accept the guidance of the Prophets. O n the other hand, he was anxious to persuade the Muslims themselves, on the basis of the fundamental harmony of all religions and the universality of science, to abandon the practice of blind imitation of past authorities (taqlid), which they increasingly adopted in latter-day generations, and to make use of their own reason, as did the E~r o p e a n s .~~ 'Abd al-Qadir's collection of spiritual experiences after settling in Damascus, which is entirely stamped in the theosophy of Ibn 'Arabi, indicates his urgent sense of mission,32 derived from his realization of European supremacy over the Muslim world. To preserve the Muslim faith in the face of the rationalist challenge of the West, 'Abd al-Qadir urged his co-religionists to approach the West and master the practical sciences that lay at the base of its power.s3 On the other hand, he warned them to completely remove rationalism from the religious sciences, lest it would lead, like it had done in Europe, to disbelief.34 'Abd al-Qadir's modern interpretation of the Akbari theosophy was enthusiastically adopted by an important group of Damascene 'ulama', who were disappointed with the results of the early Tanzimat reforms (1839-1856).35 More particularly, they opposed the conduct of their upper-class colleagues, who took control of the city's leadership and diverted the reforms to their own advantage. The sons of these local trend 'ulamG', together with their counterparts from Algeria, constituted the main component in 'Abd al-QFidir's elitist Akbari circle. 'Abd al-Razzaq al-Bitar was the leading figure in this young group. He joined Jaza'iri's circle at the 'Abd al-Qadir aljaza 'iri, al-Miqrtid al-Hadd li-gat' LisZn Muntaqis Din alIslim bil-Batil wal-Ilhad (Beirut, n.d.); idem, DhikrE al-'jqil wa-Tanbih al-Gh@l (Beirut, 1966) .
32 'Abd al-Qadir aljaza 'iri, Kitdb al-Mawaqifji al-lVa'z wal-Irshiid (3 vols., Cairo, 1911) age of nineteen and remained his most faithful disciple for almost thirty years. BiGr was attached to 'Abd al-Qadir to such an extent that his colleagues nicknamed him "his second in his own lifetime". He learned Ibn 'Arabi's theosophy with him, as well as public affairs, since the amir used to turn over to Bitar various cases which were brought before him for ~e t t l e r n e n t .~~ As 'Abd alQadir died in 1883, a mere two or three years before Bitgr turned to the teachings of Ibn Taymiyya, it is highly improbable that the amir's influence upon him vanished in such a short time. O n the contrary, it remained through the end of his life, securing a measure of continuity in his way.
The other 'ulama' who were involved in the mujtahidiin incident of 1896 as adherents of the teachings of Ibn Taymiyya, as well as Muhammad al-Shatti, were also shaped in the Akbari circle of 'Abd al-Qgdir al-Jaza'iri, or under its influence. This is most evident with the amir's younger brother, Ahmad al-Jaza'iri, who regarded himself as his heir to the leadership of the Algerian community in Damascus and to the family branch of the Qadiri order. This claim was put forth in the book that Ahmad published in 1885, two years after his brother's death.37 It was formed as an interpretation of a saying attributed to 'Ali, that religious knowledge is One and only the ignorant divide it, and was designed to demonstrate that he followed 'Abd al-Qadir in his understanding of Ibn 'Arabi. Yet, Ahmad's emphasis in this book was on the practical and moral side of Sufism, rather than on its theosophy. This emphasis derived from his feeling that under the increasing pace of modernization, the Muslims were beginning to shun their religion. He severely criticized both the orthodox 'ulama' for introducing reason to the religious sciences and the popular Sufi shaykhs for betraying spiritual life in favor of worldly concerns.38 Against them, Jaza'iri set the model of the pious forefathers (al-salaf al-salih) who, according to the Hanbali belief, avoided rational deliberations on the meanings of the Qur'gn, preferring instead to meticulously fulfill its ~o m m a n d m e n t s .~~ Sufism still held a central place in the upbringing of the principal representative of the younger generation among the Damascene reformist 'ulamii', Jam21 al-Din al-Qgsimi. As the mouthpiece of the emerging Salafijya in Damascus, his writings also clarifjr the essence of the new attitude that this trend adopted toward Sufism while turning to the teachings of Ibn Taymiyya. Qasimi was a disciple of Muhammad al-Khani, Biar's most intimate companion in the Akbari circle of 'Abd al-Qadir al-Jaza3iri and the local shaykh of the Naqshbandi-Khalidi order.40 Therefore, he not only learned Ibn 'Arabi's teachings with Khani but also received from him the Naqshbandi path, and for a while participated in its dhikr ceremonies. Nevertheless, Qasimi lost his interest in the Sufi path at an early age,41 probably as a result of the general spread of the rationalistic attitude among his generation. In his numerous subsequent writings, Qasimi rarely discussed Sufism and, in the few cases in which he did so, he followed Ibn Tayrniyya in vehemently attacking the shaykhs of the popular orders, describing them in the most emphatic words as electric wires that generate spiritual madness and melancholy among the p e~p l e .~' He also denounced practices that were attached to Sufism, such as asceticism, self-mortification, and especially the visiting of saints' tombs in pursuance of their intercession with God.43
Nevertheless, Jamal al-Din al-Qasimi's biography and writings make it evident that he did not reject Sufism as such. His abandonment of the Naqshbandi path did not prevent Q%simi from maintaining his deep reverence toward Muhammad al-KhHni, nor from simultaneously becoming a close associate of Ahmad al-Jaza'iri, the principal heir of 'Abd al-QHdir in the family branch of the Q s d i r i~a .~The Salafiyya's ambivalent approach toward Sufism is most clearly presented in Qssimi's discussion of Ibn 'Arabi and his thought. On the one hand, he unequivocally defended the Shaykh al-Akbar and did not hesitate to reproach even Ibn Tayrniyya himself for declaring him a heretic. Qssimi claimed that although Ibn 'Arabi's allegorical exegesis (ta'wil) appears to be heretic (ilhiid), his theology and jurisprudence are acceptable and therefore exonerate him from being regarded as such. His own recommendation was to view his mystical writings as too complicated to be approached by the ~n i n i t i a t e d .~~ O n the other hand, the attempt to present Ibn 'Arabi's eminence as resting on theology and jurisprudence rather than on Sufism is a clear indication that QZsimi no longer regarded the Akbari theosophy as an adequate basis for the reform of Islam. His esteem of his scholarship was nonetheless genuine, since Ibn 'Arabi was much influenced by the Zahiri legal school which, like the Hanbalis, adopted a literal exegesis of the sources and consequently advocated, and himself claimed to practice, i j t i h~d .~~ Thus, QZsimi could count Ibn 'Arabi along with the principal 'ulamii' that the Salafis came to rely on-Ibn Taymiyya, his disciple Ibn Qayyim al-Jawziyya, and Ghazali-as the thinkers that were most often attacked out of blind fanaticism and blamed out of prejudice, while in reality they were only seeking the truth!47
Tshir al-Jazaliri, the prominent figure among the 'ulamii' of the more innovative branch of the Salafiyya in Damascus, showed less interest in Snfism than Bit% and his colleagues. Yet, like them, he was raised under the influence of 'Abd al-Qzdir's Akbari circle. His father, Sslih al-Jaza'iri, an outstanding 'slim who held the newly created post of Mgliki mufti in the city, was also an adherent of the Khalwatiyya Rahmaniyya, the principal reformist Snfi order among the Algerian community.48 Tahir received his initial education from his father, completing it after his death with another outstanding 'alim and close associate of 'Abd al-Qadir, 'Abd al-Ghani a l -G h~n a y m i .~~ in the However, unlike the other young 'ulama' amir's circle, he enrolled in the first official school in Damascus, at the Jaqmaqiyya college, shortly after its inauguration in 1860.50 It was this more general education that shaped Jaza'iri's special reformist outlook. The study of the elements of modern science at the school created in him a sense of openness toward the Western spirit of investigation, which his contemporaries normally lacked. Furthermore, the acquisition of the Turkish language enabled Tahir to contact Ottoman educationalists who worked in Syria and through them to learn also of European cultural and political conceptions that were already circulating in the capital.51 In this way, he became acquainted with the ideas of the Young Ottoman movement and, through one of its activists, was able to attract the attention of Midhat P a~h a .~' More than a decade later he established contacts also with the Young Turk a~s o c i a t i o n .~~ The unique education of Jaza'iri lay behind his difficulties in finding partners for his reformist path. Salim al-Bukhari, his main associate, was the son of a Kurdish officer stationed in Damascus, and only the influence of a maternal uncle turned him toward the religious course. Like Jaza'iri, BukhHri attended the Jaqmaqiyya school and completed his education with the former's father and subsequently with Ghunaymi. Also like him, he became interested in politics, and as the fifth army m u . he had an even closer affiliation to the Young Turk association. Thus, though there is no evidence that Bukhari was ever directly attracted to Sufism, it is clear that he was shaped by the same reformist circle of the late Tanzimat period.54 With the expansion of the official school system in Damascus during the 1890s, TBhir aljaz5'iri began to acquire a growing number of disciples of his own among the younger generation. Many of these students were sons of religious families who found in his study circles a complement to their official education. With him, they could adopt religious values that were compatible with scientific thought, discuss Western political ideas, and learn of their own Arab legacy. Jaza'iri, however, did not confine himself to the educated elite. He extended his efforts to spread his reformist outlook to wider circles and did not exclude even shaykhs of popular Sfifi orders. He would join their dhikr ceremonies, pretending to take an interest in the path while actually attracting them to books that treated Sfifism in accordance with his own views. In this way, Jaza'iri sought to curb the irrational beliefs and practices that were prevalent among these shaykhs and their disciples. Among the Sfifi books which he recommended was "The book of tasawwuf that combines the shania with the haqiqa and binds the roots of the Law to the tariqa" of the fifteenth century Shadhili mystic, Ibn Z a r r~i q .~~ The title itself suggests that like Jam51 al-Din al-Qasimi, Tahir al-Jaz5'iri did not reject Sufism as such, but only its popular manifestations.
Damascus Under the Reign of 'Abd al-Hamid I1
Sultan 'Abd al-Hamid 11, like his predecessors, strove to modernize his empire in order to make its government more efficient and to repel the European attack. Materially, therefore, his policy can be regarded as the continuation and culmination of the reform effort that had been undertaken in the Ottoman Empire since the reign of Sultan Mahmud I1 at the beginning of the century, and 54 Bani, "Salim al-Bukhari," pp. 742-44. pp. 15-16 ; Bani, T a n w e al-Basd'ir, pp. 131-34.
especially through the late Tanzimat period.56 This modernization was most conspicuous in Syria which, in view of the Ottoman losses in Europe and Africa in the first years after 'Abd al-Hamid's ascension to the throne, was seen by him to be of the utmost importance. The projects that were carried out under his rule in this province exceeded those of all the previous reform regimes taken together, and included investment in public works, renovation of cities, building of roads and railways, and extension of official education. These projects considerably raised the standard of living of the local population, which generally reciprocated by showing much sympathy toward the Sultan. They mostly benefited the upper strata of society in the cities, which began to adopt, albeit superficially, a Western mode of thinking and way of life.57
Yet, the principles that underlay 'Abd al-Hamid II's rule were diametrically opposed to those advocated by the statesmen of the late Tanzimat period. 'Abd al-Hamid established a centralist autocracy, basing it on the demand for complete obedience to the Sultan as the khalqa of the Muslims and on patronizing the Sufi orders as a direct channel to the common people. The main propaganda instrument in his Islamic policy was Shaykh Abii al-Huda al-Sayygdi of the popular Rifa'iyya order, whom the Sultan invited to Istanbul and accorded with high honors and lavish funds. These measures of 'Abd al-Hamid constituted a reaction to the decentralist principles that guided Fu'gd Pasha and '&i Pasha, the leading bureaucrats of the late Tanzimat reforms who, under the inspiration of Western political ideas, attempted to divert the subjects' sense of loyalty from the ruler to the state and to create a new Ottoman citizenship based on territorial rather than confessional grounds.5s 'Abd al-Hamid's policy was directed, in this respect too, mainly toward the province of Syria. Its establishment under the Wilaygt law of 1864 greatly enhanced the common sense of identity of the local population, especially among its emerging middle class. The new Sultan took countermeasures, which culminated in the dismantling of the province in the late 1880s, aimed at the suppression of such tendencies of particularism. Abu al-Hudg himself was a native of Syria, and his numerous books were intended for dissemination primarily in that country.5g
Sultan 'Abd al-Hamid 11's support, however, was not confined to Shaykh Abii al-Huda al-Sayyadi or his Rifaci order. It was extended to many other Sufi shaykhs, as well as religious men in general, throughout the Ottoman Empire, who were willing to serve his ends. This Islamic policy brought in its wake the transfer of the religious leadership in the various Ottoman provinces from the hands of the reformist 'ulamii', who basically supported the principles of the late Tanzimat period, to their rivals who, in the name of Muslim orthodoxy, advocated complete obedience to the Sultan-Caliph. In Damascus, these were the 'ulamii' of 'Abd al-Qsdir al-Jaza'iri's circle, who lost the upper hand in the city to the rivaling orthodox trend. This loss occurred during the first half of the 1880s. 'Abd al-Qiidir himself might have tried to adapt in his later years to Istanbul's new a t t i t~d e ,~' but many of his associates and disciples refused to follow such a course. This is most clearly evident in the case of Mahmud Hamza, the Hanafi mufti of Damascus during most of the late Tanzimat period who, following a serious controversy with the governor of the province in 1883, decided to shut himself up in his home. His status in the city was too established, however, to allow the Ottoman authorities to dismiss him. Hence, the ordinances of the provincial council, in which he was ex officio a member, were regularly brought to him for approval, and the local notables also used to assemble weekly at his house for d e l i b e r a t i~n .~~ It was only after Hamza's death in 1887 that the post of the H a n d mufti was transferred to a n 'alim who was identified with the orthodox camp, Muhammad al-Manini. As Bitar testified, the appointment raised a great commotion (idtirab 'aqim) in Damascus, and the controversy about it did not subside even after its affirmation by the Shaykh al-Islam in Istanbul.'j2 It was Manini who conducted the harsh interrogation against BiGr's circle in the mujtahidzin incident of 1896.
Muhammad al-Manini could not generate the respect and awe that his predecessor in the office of the Hanafi muftt of Damascus had enjoyed. Moreover, as Qasimi's account of the incident implies, Manini was an instrument in the hands of more powerful religious men. These, like Abii al-Huda al-Sayygdi in Istanbul, were mainly Siifi shaykhs who held no official posts but were nonetheless patronized by the state. The reformist 'ulamii' singled out three such shaykhs, who chose to embrace the new official orthodoxy and distinguished themselves as ardent enemies of the emerging Salafiyya. One of them was As'ad al-Sahib, a nephew of Shaykh Khalid, in the Khalidi branch of the Naqshbandiyya. The other two were Salih al-Munayyir, who served as the local deputy of Abii al-Huda al-Sayygdi in the Rifaciyya, and his brother, '&-if alMunayyir, who shifted his allegiance around the turn of the century to the more modernized Syrian protkgC of 'Abd al-Hamid 11, Ahmad 'Izzat al-'Abid, then partly superseding Abii al-Huda as the main Islamic propagandist of the Sultan.'j3
Ascad al-Sahib visited Istanbul in 1880 and succeeded in securing his father's position, fifteen years after his death, as the shaykh of the Naqshbandi-Khalidi order in the prestigious and well-endowed Sulaymaniyya Lodge.64 Sahib conducted the dhikr ceremonies in this mosque, but did not engage in spreading the order or with 'Abd a1-Qadir and his interest in Ibn 'Arabi's teachings, see Bitar, Hilyat alBashar, pp. 1469-72, and Jaza'iri, ibid., pp. 840-41. 62 Bitar, Hilyat al-Bashar, p. 1185. in authorizing deputies. Moreover, our sources give the clear impression that he was a Siifi of the popular type, who was concerned with his interests in this world rather than in a spiritual quest. This did not prevent him from claiming to be the head of the KhHlidiva in general, and in Damascus in particular. Sahib's arguments were directed specifically against his local rival in the order, Muhammad al-Khrlni who, as mentioned above, was a disciple of 'Abd al-QZdir al-Jaza'iri and a teacher of Jamal al-Din al-Q%~imi.~~ His more general pretensions drove him to compose a lengthy defense against the attack that was mounted upon the principal rites of his order by none other than the founder of the Salafi trend in Iraq, Nu'mBn Khayr al-Din al-Alii~i.~~ In the following years, Sahib proved to be the most adamant adversary of 'Abd al-Razzaq al-BiGr and his colleagues in the more traditional branch of the emerging Salafiyya. We do not know if he was among the instigators of the mujtahidun incident, but he is specifically mentioned in some subsequent attempts of the orthodox to implicate them with the authorities. The most serious attempt occurred in 1906, following Qasimi's publication of the collection of epistles that included Ibn 'Arabi's advocacy of ijtihad and rejection of t~q l i d .~~ Failing to convince the governor of the danger to the Muslim faith inherent in this collection, Sahib reported to Istanbul that Bitar was delivering information to Egypt with the intention of promoting the separation of Syria from the Ottoman Empire. The governor was ordered to investigate the matter, but obviously found no evidence in support of such a claim.6s It was only under the military rule of Jam21 Pasha during the First World War, which he did not hesitate to support either, that Sahib could see the destruction of his rivals.
The more sophisticated Munayyir brothers were also the arch- enemies of the more innovative branch of the emerging Salafiyya of Damascus, which was headed by Tahir al-JazB'iri. Salih alMunayyir studied with the leading reformist 'ulama' of the late Tanzimat period and subsequently joined the Welfare Society under the direction of Jaza'iri and assisted him in inaugurating the Zghiriyya Library. In 1882,however, Salih decided to change direction. He followed Ascad al-Sahib to Istanbul and returned with a new teaching post in the principal mosque of Damascus, the Umayyad Mosque. Thereafter, Salih frequently visited the Ottoman capital, forging connections with its notables and receiving decorations and stipends in the name of the Sultan. Most importantly, he contacted Shaykh Abii al-HudB al-Sayyadi and became his principal deputy in the Rifa'i order in Damascus." Salih's more traditionally educated brother, '&if al-Munayyir, belonged to the Rifaciyya as well, and probably followed his course, as he was appointed to the educational council of the province.70 '&if was also a prolific writer, though none of the twenty-five known titles of his books, some of them designed specifically to refute works of Qasimi, have been published.71 Nevertheless, we do possess the manuscripts of two of his essays, which he succeeded in presenting to the Sultan while on a stay in Istanbul at the turn of the century. The first was a defense of the Hijaz railway p r~j e c t ,~' a testimony to the connection that '&if forged with Ahmad 'Izzat aLCkbid, its main protagonist; the second was a collection of forty Prophetic traditions in favour of the duty to absolutely obey the Caliph, largely modeled on the example of Abii al-Huda's Islamic propaganda.73 The principal aim of Munayyir in the first essay was to prove that there is no contradiction between religion and mun-dane affairs, and thus to vindicate modernization. In the second essay he draws on Ibn 'Arabi's teaching to argue that obedience to 'Abd al-Hamid was tantamount to obedience to God and his apostle, and that opposition to him was opposition to them. Unlike Ascad al-Sahib, we have no information about the actual struggle of the Munayyir brothers against the Salafis. Nevertheless, Muhammad Kurd 'Ali, Tahir aljaza'iri's close disciple and biographer, informs us that his teacher detested them more than any other religious men in Damascus. Tahir's bitterness toward the Munajyirs derived, undoubtedly, from his disappointment in their betrayal of the reformist cause. Kurd 'Mi further related this detestation to their endeavors to distance the young generation from learning in order to avoid competition for the religious positions and rich endowments of the city. Against them, Jaza'iri began to urge the religious students to learn a profession, so that as 'ulamCJ they would not depend on the rulers and the wealthy and thus would be able to defend their religion and honor, as demanded by their vocation.74
It was the conduct of the orthodox 'ulamii' and SiiG shaykhs in Damascus that turned some of their reformist counterparts toward the new principles that gradually crystallized as the teachings of the Salafiyya. Both the traditional 'Abd al-Razzaq al-BiGr and the more innovative Tahir al-Jaza'iri regarded these conservatives as unworthy persons, who had gained the upper hand not because of their learning and piety, but due to their readiness to harness orthodoxy in the service of the autocratic rule for their own selfish ends. Such opportunism seemed to the emerging Salafis not merely as harming their own interests, but as a real threat to the integrity of Islam and its ability to adapt itself to modernization. The teachings of Taqi al-Din Ahmad ibn Taymiyya supplied them with an Islamic foundation for their struggle against these statepatronized 'ulamfi'.
Like the Salafk, Ibn Taymiyya lived in a period of utter pressure exerted upon the Muslim domains, the devastating Mongol invasion of the thirteenth century. He unequivocally supported the Mamlak rulers although he also stressed their duty to govern with justice, especially by appointing the most competent individuals to official posts and by consulting their subjects in public affairs. On the other hand, Ibn Taymiyya vigorously reproached the submissive obedience of the official 'ulama' and Sufi shaykhs of his time for betraying their vocation to counsel the rulers, and severely criticized their sciences and mystic practices as the established orthodoxy that justified their conduct and obstructed reform. In their place, he conceived of a new integration between the legal tradition (naql),theological reasoning ('aql) and mystical illumination (kashfl on the basis of the Qur'sn and the Sunna, with due consideration of rational analogy (qiyas) and the social interest (maslaha). This actual ijtihiid was, in his opinion, the exemplary path of the forefathers (al-salaf).Like the orthodox religious men of the nineteenth century, the offended office-holders of Ibn Taymiyya's time responded to his reformist zeal by instigating the rulers against him, often leading to his i m p r i~o n m e n t .~~ Thus, the two principles that 'Abd al-RazzBq al-Bipr's biographers defined as the cornerstone of his new reformist path were drawn from Ibn Taymiyya's teachings to defy the orthodox belief, as it was expounded by the state-patronized 'ulamii' and Sufi shaykhs of the Hamidian era. The return to the Qur'an and the Sunna and the rational approach toward their implementation were designed, above all, to weaken the hold of the ijmdc, the general consensus on which rested the authority of the conventional knowledge of the 'ulamii' and the popular practices of the Sufis. In its stead, Bitar was gradually inclined, again in the footstept of Ibn Taymiyya, toward the practice of ijtihdd, as the basis for adapting the traditional legal rulings and theological formulations to meet modern needs, and toward a purified form of Sufism, as a means to preserve the spirituality and morality of Islam in the modern world. The more politically-minded Tahir alJazB'iri also relied on Ibn Taymiyya's teachings in his resistance to the autocratic rule of Sultan 'Abd al-Hamid I1 himself. In this respect, he could not only draw on Ibn Taymiyya's appeal to the rulers regarding their duties toward their subjects, as a countermeasure to 'Abd al-Hamid's claim for unreserved obedience, but also on his general tendency to make use of reason in religious matters, as a means to awaken Muslim society from its ignorance, which the Sultan fostered to assure such obedience under the cover of orthodoxy.
The struggle of the reformist 'ulamii' of Damascus against the official orthodoxy of the Hamidian regime, however, was devoid of that uncompromising fervor that so characterized Ibn Tayrniyya. Nor was the ability of the state-patronized religious men to harass them so severe, as their failure in the mujtahidun incident plainly demonstrated. Nevertheless, the position of the emerging Salafis began to seriously deteriorate in 1902, following two essentially political events that occurred outside of Syria. In Paris, the Young Turks convened their first congress, indicating the renewal of their activities against 'Abd a l -H a m~d ,~~ while in Arabia, 'Abd al-'Aziz ibn Saciid, the founder of the modern Saudi state, took control of Riyadh, thus raising Ottoman apprehension about a revival of the Wahhabi menace.77 That same year in Damascus, the authorities conducted searches in the houses of Jazs'iri and his colleagues, suspecting that they were corresponding with the Young Turks,78 and the orthodox published the most virulent attack against Bitar and Qasimi, accusing them of adopting Wahhabism. The author of this polemic was the Akbari Hanbalite Mustafa al-Shatti, another member of the reformist circles who chose to change sides under the Hamidian regime.7"he intensified persecution led Jaza'iri to escape to Egypt in 1907,80 where he could join many of his disciples that had left Syria during the previous years and act in the relatively free atmosphere there.8' Bitar and Qssimi, who pre-ferred to remain behind, still had to incur the severest hardships under the regime of the Committee of Union and Progress.
It was the increasing persecution after 1902 that brought the two branches of the reformist 'ulama' together and helped in the final shaping of the Salafi trend of Damascus. A particularly strong association was forged in those years between Tahir al-Jazii'iri and Jam51 al-Din al-Qiisimi who, more than the elderly 'Abd al-Razzaq al-Bitar, was prone to absorb modern political and cultural ideas. Jazii'iri's impact on Qiisimi became crucial at that time and seems to have eclipsed even that of Bitar. Through JazFi'iri, he also became acquainted with young graduates of the state schools, who in 1906 were organized for the first time in a national framework in the Arab Renaissance Society.82
Our sources do not specify when the modern adherents of Ibn Taymiyya began to call themselves Salafis and whether it was in Syria or elsewhere. In my opinion, this happened after 1902, when the accusations of their opponents drove them to emphasize that their way was different from that of the Wahhabis. In any case, after the revolution of 1908, when Qiisimi began to openly correspond with his colleagues in Iraq and the Hijaz in search of Ibn Tayrniyya's manuscripts for publication, the use of this name seemed to them already self-evident.83
The Modernist Connection
Islamic Modernism began to spread from Egypt at the same turning point of the first half of the 1880s under the influence of Jam51 al-Din al-Afghani and Muhammad 'Abduh. 'Abduh lived at that time as an exile in Beirut for his part in the 'Uriibi uprising and in 1884 joined Afghani in Paris for the publication of their famous journal al-'Urwa al-Wuthqii, which many Syrians read.84 Yet 82 Qasimi, Letters from Mahmiid Shukri al-Aliisi, NuCm2n Khayr al-Din's heir in Baghdad, to Jam21 al-Din al-Qgsimi, in my private collection; see also the letter in Qgsimi, 84 For a succinct analysis of aGrUma aLWuthqd and its impact, see Hourani, pp. 109-10. the ideas of the two, at least during this period, seem to be incomthe state schools and his subsequent acquaintance with the ideas of the Young Ottomans, was less dependent upon such formulations. He himself probably did not meet Muhammad 'Abduh at all, but Salim al-Bukhgri, who did, expressed appreciation for his scholarship and viewsg0 In the eyes of 'Abd al-Razzaq al-Bifir and his associates, however, 'Abduh's rationalist approach seemed to be merely a completion of the path delineated for them during the late Tanzimat period by 'Abd al-Qadir al-JazFi'iri. They particularly embraced his argument that it was possible to prove through reason not only the existence of God, as 'Abd al-Qadir had claimed, but also to realize many of His attributes and to distinguish between good and evil. This extension of the logical faculty presented them with a new basis for adapting Islam to the accelerating pace of modernization in the Hamidian era, as well as with a stronger shield against the concomitant increasing secular menace inherent in rationalism. Thus, Islamic Modernism helped the more traditional branch of the emerging Salafiyya in Damascus to fortify the rational aspects in the teaching of Ibn Taymiyya in accordance with modern needs.
It is more difficult to establish to what extent these emerging Salafis of Damascus influenced the thought of Muhammad 'Abduh. In view of their ideas as described above it seems, however, that Bit%r and his colleagues were at least partially responsible for 'Abduh's departure from the political activism of Afghani toward the internal reform of Islam that was to characterize his mature thought. Sharing their traditional upbringing, as well as their SOfi dispo~ition,~' 'Abduh could learn from the religious reformists of Damascus, and of other cities in Syria, the importance of formulating his ideas within the framework of orthodox Islam. He could also become aware through them of the writings of Ibn Taymiyya. A hint of such an influence on 'Abduh might be seen in Muhammad Bahjat al-Bitar's biography of his grandfather. respect that some of his Egyptian associates came to believe that he was actually his disciple while in exile in B e i r~t .~'
Conclusion
The Salafi trend emerged in the first half of the 1880s among the reformist-minded 'ulamii' of Damascus, and of other Arab cities under direct Ottoman rule, against the background of the consolidation of Sultan 'Abd al-Hamid 11's regime. These 'ulamii' readily embraced the rationalistic approach of Jam21 al-Din alAfghani and the young Muhammad 'Abduh, the protagonists of Islamic Modernism, in recognition of the need to adapt Islam to the requirements of the increasing pace of modernization. However, more conscious of the secularist danger inherent in rationalism, they confined it in their scheme of reform to the suitable implementation of the precepts of the Qur12n and the Sunna to the new circumstances of the time, their definition of the practice of ijtihad. Furthermore, contrary to the emphasis of the proponents of Modernism on the outer Western challenge to the world of Islam, the Salafis were more concerned with its inner degeneration, relating it to the conduct of those 'ulamii' and Sufi shaykhs who were willing to harness orthodoxy in the service of 'Abd alHamid's autocracy. In their view, by clinging to the practice of taqlid, these orthodox men of religion obstructed the ability of Islam to modernize itself, while by their subservience to the Sultan, they lost their power to stem the unlawful innovations that permeated the emerging modern Muslim state. Some of the Salafis also expressed their resistance toward the autocratic regime of 'Abd alHamid himself, who elevated these orthodox to their positions of dominance. In their struggle against the state-patronized 'ulama' and Sufi shaykhs, on the one hand, and in their approval of useful Western inventions, on the other, the Salafis relied primarily on the reformist teaching of Ibn Tayrniyya. 'Abduh's Modernism then assisted them in reinforcing the rationalistic aspect of this teachBitar, Hilyat al-Bashar, p. 16.
